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Theological Reflections on the
Blessed Virgin's IIllpeccabilitas
Eamon R. Carroll, O.Carm.

Pope John XXIII's great encyclical on Christianity and social progress contains an
interesting reference to our Lady's holiness. In Mater et Magistra (May 15, 1961) after
offering many suggestions for the betterment of the social order the Holy Father wrote of
the need for Christian education to teach us that God by his grace calls men to a spirit of
moderation and sacrifice. The pontiff said Christians should accept life's difficulties and
practice penance as "an efficacious means of expiating the punishment due to sin, from
which no one, except Jesus Christ and his Immaculate Mother, is exempt.,,1
This random reference to the sinlessness of our Lord and our Lady is significant
precisely because Pope John said it so simply; in other words, the Catholic instinctively
thinks of the Mother of Jesus together with the Savior himself as " all-holy. " In the
theological study of the Mother of Jesus, however, the holiness of Mary is one of the
themes least satisfactorily investigated. Attention is often given to one or another facet of
our Lady's holiness - Immaculate Conception, freedom from actual sin, and the fmal
perfection of the Assumption. But a comprehensive treatment of the over-all holiness of
the handmaid of the Lord is still to be done. The deepening awareness of the intimate
bond between Mary and the Church, accentuated by the emphasis in Vatican II, is a
further indication of the importance of understanding the outpouring of divine love on
our Lady.
The present paper is limited to one aspect only of Mary's holiness: the difficult point
of her impeccabilitas, or "inability to sin.,,2 No attempt will be made to explore this
theme in full, but questions will be raised with the intent of pointing out avenues of
inquiry that need investigation. This will be a problem-raising rather than problem-solving
endeavor.
To this author the matter of our Lady's impeccabilitas has often seemed curiously
unreal. It is already difficult in the case even of Christ, who though "made sin" was like
us in everything except sin. Sin is so inescapable an element of human experience, the
sense of sin so strong in the sacred scriptures, that it seems hardly right to speak of any
adult as not only sinless, but even unable to sin. The whole profound question, of such
ecumenical import, of the transfiguration of nature by grace enters here also, and with it
the attendant difficulty of the cult Catholics give Mary as the holiest of human persons.
Minon comments that our Lady's impeccabilitas is the extreme case, short of our Lord's
own, of the opposition between grace and freedom in man's earthly condition. 3
The triune God is all-holy by nature. Jesus the Redeemer is the "holy one"
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par excellence. The anointing of the humanity in the Hypostatic Union makes even the
possibility of sin an absurd hypothesis in Jesus, however difficult systematic theology
finds it to reconcile the human freedom of Christ with his impeccabilitas. 4 In the case of
Mary, however, there is only a we;:k human person, conscious of her own lowliness and of
God's mercy. What meaning does impeccabilitas have in Mary's life on earth? In what did
it consist? How does it show God's love for her? What meaning has it for the Church?
I

Our first main point is the exact meaning of impeccabilitas. It is 'indefectibility in the
moral order,' as infallibility is 'indefectibility in the doctrinal order.' Mary's impeccantia
was her freedom from actual sin throughout her life; her impeccabilitas means she was
'unable to sin.' Through her whole life she was unable to lose friendship with God in
grace. In contrast to the 'physical impeccability' of the blessed in heaven, in contrast to
the 'metaphysical impeccability' of Christ in his humanity, Mary has a moral
. impeccabilitas. There is a semantic difficulty here as well, because the difference between
the earthly and heavenly condition of man is so great impeccabilitas can be used of both
only by virtually redefining it. For this reason it is common to paraphrase and speak of
Mary's impeccabilitas and/or 'confirmation in grace. ,5
A descriptive definition by Gummersbach reads, "confIrmation in grace is a special
privilege thanks to which the Blessed Virgin, on account of the divine maternity and its
singular dignity, possessed an extrinsic impeccabilitas of will from the first instant of her
existence.',6 Hagiography offers examples of saints who were confIrmed in grace. From a
certain period in their lives, whether long before or shortly before their death, these
privileged friends of God were so fixed in his love as to avoid serious sin. More is said of
Mary - God's loving providence in her regard protected her even from venial sin, from
any wilful wavering in her response to God's grace.
How was our Lady confIrmed in grace? Such a divine favor is not a 'single grace,' once
given and never withdrawn. Confirmation in grace consists rather in the whole series of
efficacious graces by which the privileged person perseveres until death as friend of God.
The danger of 'objectifying' grace, of treating it as a thing, almost like the power-pack of
an electrical device, is not absent from this whole way of speaking. The modem
evolutionary outlook will insist also on taking into account the 'growth factor' in spiritual
development - the constant progress towards the Eden ahead rather than simply an echo
of a static lost paradise.
Was our Lady's impeccabilitas 'intrinsic' or 'extrinsic'? Again the question, familiar to
the classical treatises, may reflect a stilted attitude towards the dynamics of grace.
'Uncreated grace' must retain pride of place in every discussion of grace. 'Uncreated
grace' is God communicating himself in charity to our Lady, so that whatever the 'means'
by which her impeccabilitas was achieved, the source is God, and the result is a lasting
bond with him.
Did God in his love give Mary an 'intrinsic' or 'extrinsic' inability to sin? In other
words, did he remove from her radically the very power to choose evil, whether in her
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conception or at the moment she became the Mother of God (as St. Thomas held)?7 Or
did he extrinsically protect Mary in all the circumstances of her life so she would always
choose only his will? In this second view the radical power to choose self in preference to
God still remained, indeed could not be taken away without destroying her freedom.
There are partisans of both positions, and many shades of opinion in between. Many
defenses of intrinsic impeccabilitas have only historical interest now, e.g., G. Biel
(d.1495), who held that God rendered sin impossible in Mary by withholding his
concurrence. 8
Suarez' conclusion after surveying various views - Gummersbach is among many who
follows him here - was that our Lady's title to impeccabilitas prior to the Incarnation
was extrinsic and moral only, but from the instant of her divine maternity her
impeccabilitas was both physical and moral, both intrinsic and extrinsic. The divine
maternity is Mary's principal title to impeccabilitas, though not even then was her will
made intinsically impeccabilis. 9
The divergent positions of Roman West and Orthodox East relative to Mary's
sanctification seem to meet in this emphasis on the divine maternity as the title par
excellence of our Lady's impeccabilitas. Recent studies have shown the impoverishment
of Western theology by the breaking off of contact with the East. The Immaculate
Conception is a case in point. 1 0
The matter of the 'conception of the Immaculate Virgin' was a popular subject for
theology and piety in the fifteenth century, as its 'definition' by the Council of Basel in
1439 shows. By then this council was no longer valid. Unfortunately, the Immaculate
Conception was not on the roster of matters discussed between Latins and Greeks at the
Council of Florence which followed immediately. Had it been discussed, perhaps a
formula for Mary's sanctification might have been hammered out more in accord with
Eastern outlooks on original sin, and with the traditional belief in the katharsis (literally,
purification) of Mary at the Annunciation. 11
The approach of M. Scheeben is integrated into his concept of the spousal-maternal
relationship of Mary to Christ. The substantial holiness of Christ gave him a unique title
to impeccabilitas. Analogously, the divine maternity, Mary's raison d'etre, meant for her
an intrinsic impeccabilitas from her Immaculate Conception. Her spiritual union with the
Logos - a spousal, bridal union with the eternal Person who was to become her Son in
time - conferred on her an interior "personal character.,,12 In baptism the sacramental
character disposes for and demands sanctifying and other graces. Similarly, the initial
"grace of the divine maternity" given his spouse by the Word disposes for and demands
all the subsequent graces, including confirmation in grace. For Scheeben Mary had an
intrinsic impeccabilitas, because a possibility of sin in her would have reflected discredit
on the Word. Since in Scheeben's outlook the 'grace of the divine maternity' reaches in
some sense even to Mary's origins, her title to intrinsic impeccabilitas was prior to the
Incarnation. Yet he does not admit a physical impeccabilitas in her will.
Typical of a Thomist position is Merkelbach, for whom our Lady's impeccabilitas is a
moral impossibility of sinning due to several factors : 1) abundant fullness of grace, i.e.,
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intense and fervent charity; this stress on more intensive charity reflects the Thomistic
outlook on efficacious grace. 2) Another element is the singular watchfulness of divine
providence, keeping Mary intact from sin, as it may be thought that in the fIrst Eden
providence kept man from bodily harm. 3) And a factor introduced in partial explanation
of Mary's exemption from venial sin is freedom from concupiscence. By itself it is an
incomplete explanation of impeccabilitas, as is obvious in the case of the fall of the fIrst
parents and the bad angels. 13
Though current explanations of Mary's impeccabilitas differ in the element stressed, all
find place for two things: 1) the series of efficacious graces God gave Mary; 2) a special
providence watching over her.
II
Another question is: what is the root cause, the foundation, of our Lady's
impeccabilitas? How does it relate to her place in God's plan? For St. Alphonsus Liguori,
"The measure for knowing how great was the grace communicated to Mary is her dignity
as Mother of God. ,,14 The same idea is in St. Thomas: "ConfIrmatio autem in bono
beatae Virgini compete bat, juia mater erat divinae sapientiae in quam nihil inquinatum
incurrit, ut dicitur Sap. VII." 5
Our Lady was made "holy Mary" primarily because she is mother of God. From her
conception she was holy in view of this destiny. Everything that deepens our knowledge
of the divine motherhood increases our understanding of her gifts of grace - Immaculate
Conception, growth in grace, freedom from actual sin, confirmation in grace, and
impeccabilitas. L. Boros, in his The Mystery of Death, offers some reflections on original
sin, as membership in the sinful community by which man fInds himself ontologically in
an actual state of estrangement from God. From this standpoint our Lady's Immaculate
Conception "consists in the fact that God himself broke up this ontological structure of
existentiary being-with. The sinfulness that from outside crowded about Mary's existence
never became the inner content of her existence. From the very beginning God himself
was her 'existentiary being-with' for Mary, her fundamental existential situation and the
principle of her self-understanding." 16
From the beginning of her existence this privileged person found favor with God. She
was loved by God in view of her divine maternity. It can be said of her as of no other
mother that she chose her own Son, but the greater truth is that her Son first chose her.
The Mother of God was predestined in the same eternal decree as the Incarnation of
Divine Wisdom. 1 7 Indeed, since her holiness comes from God's mercy made manifest in
Christ, "in view of the foreseen merits of Jesus Christ the Savior of the human race," (as
the definition of the Immaculate Conception reads), it can be said that no one stood
more in need of redemption than she did, for the measure is from the side of God's gift.
III

What purpose in the Church does confIrmation in grace serve? It is common
theological opinion that confirmation in grace is conferred in view of a special mission in
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the Church. Thus it is said the apostles were confIrmed in grace from Pentecost onwards
in view of their role as leaders of the infant Church. In them the Church appeared as the
"holy bride" of Christ. Relative to revealed truth they had inerrancy and infallibility; in
the moral order they had the indefectibility we caIl confIrmation in grace.
Some martyrs and saints have been similarly confIrmed in grace, and it is thought that
at every period of history some members are so gifted, to show forth continuaIly the
holiness of the Church. But can it be simply said that at every period in history at least
some members here on earth must show forth the victory of Christ's grace so fully as to
be confIrmed in grace? We are again in an area which requires much further investigation.
In what sense is the Church 'holy Church'? Theologians are divided on this basic question,
for example, Congar and Journet hold different views. 18 For Vatican II holy Church is
simultaneously always ecclesia reformanda. Where does confIrmation in grace fIt in the
over-aIl picture of the Church's holiness? How fully need the membership of the Church
be holy at any particular time?
What is the meaning for the Church of Mary's impeccabilitas? The question gains in
importance at this time of theological concern with the Mary-Church analogy. The
constitution on the liturgy, fIrst-fruits of Vatican II, stated: "In the Blessed Mary, Mother
of God ... holy Church holds up and admires the most excellent fruit of redemption, and
joyfully contemplates, as in a faultless image, that which she herself desires and hopes
wholly to be" (no. 103).
The Marian chapter of Lumen gentium devotes a special section to Mary and the
Church, and the entire chapter is concerned with the place of Mary in the mystery of
Christ and his Church.
Our Lady's primary function in the kingdom of God was her divine motherhood,
taken in its "integral" sense - involving Mary soul and body, in the fullness of her person,
in God's plan of salvation. In the holy Church apostles, martyrs, confessors show forth
Christ in various ways. Our Lady shows him as her Son. She is seat of wisdom, mirror of
justice. In a higher sense than St. Paul she can say: "I live now not I, but Christ lives in
me.,,19
The "mother of fair love" reflects the holiness of the sacred humanity more than any
other creature of God. Richard of St. Victor (d. 1173), the fIrst to caIl her "confIrmata,"
says she is the truest likeness of the impeccabilitas of Christ himself: "specialis eius
species, quae speciem suam numquam per aliquod peccatum mortale vel veniale
maculavit.,,2 0 Mary is the mirror of justice reflecting the sun of Christ. So Schee ben says,
"Mary is completely taken up in God, enveloped and filled by him, on the analogy of the
grace of union and in the sense of the fIgure of the 'woman clothed with the sun' ... this
is befItting also to Mary's relation to the Church; Mary appears both as the foundation
stone and as the root and heart of the Church. ,,21
Scheeben carries the comparison further: "Mary's incapability of sinning, as the pillar
and vesture of sanctity, is the original type and guarantee of the infallibility of the
Church, like a pillar and vesture of truth. Just as the Church's truth rests on the words, 'I
am with you all days,' so Mary's sanctity rests on 'The Lord is with thee.' "
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The recent study by 1. de la Potterie, S. J., on 1 John 3, 6t9, though it makes no
mention of Mary, might in fact be a commentary on her impeccabilitas. 22 How can John,
for whom a Christian lies if he claims he has no sin, say so strongly, "No one who abides
in him [Christ] commits sin ... "? De la Potterie goes carefully into Johannine thought
and word-usage, exploring the background in the Old Testament, in pre-Christian
apocrypha, and in the Qumran literature. St. John is speaking of the Messianic people, the
holy people whose hearts are so Hlled with the Spirit, with wisdom, with the Law that
they sin no more. "Those who do my works will do no sin" (Sirach 24, 22). There are
New Testament parallels, both Johannine and otherwise. John is thinking of the Church
of the end-time, for impeccability is an eschatological theme. Impeccability, as other
eschatological realities (e.g., resurrection, judgment), is brought forward in St. John's
theology. They are already realized in Christ; in 1 John 3, 14, we have passed from death
to life. True, the Christian still lives in the present world, and is capable of sin. But so
long as the Lord remains with us, we do not sin.
St. John's ideas here include the new birth and the "abiding" word. The "seed of God
abiding in the man who cannot sin" is the word of God, is the faith accepted in baptism
as principle of regeneration and sanctification. The word "abides" as in "no one who
abides in me commits sin" reflects the double approach of John to impeccabilitas. Where
he is taking the pastoral point of view, he exhorts Christians to remain in God's word and
in charity. Where his point of view is God's action, he pays tribute to the sanctifying
power of God's word, conferring impeccability. New birth and receiving the word of God
are the same reality; their fruit is impeccability. "Whoever is born of God does not
commit sin, because his seed abides in him and he cannot sin, because he is born of God.
In this the children of God and the children of the devil are made known" (1 John 3, 9).
It would be a worthy subject of investigation to see if the Scriptures have any
implications to offer relative to Mary's archetypal role of opposition to Satan in
association with Christ the Victor, another aspect of the 'new Eve' approach.
IV
De la Potterie's conclusion from his analysis of 1 John is that St. John's attitude
towards supernatural realities - the divine life and the word of God - and hence towards
sin is a mystical attitude. Mysticism means experimental knowledge of divine realities, but
it has the larger meaning of the 'aspect of passivity true of every interior life.' In the life
of grace 'a mystical attitude' means that attention is directed less to human effort than to
the divine initiative and our docility and disponibility.
For St. John "the principle of impeccabilitas ... is not a simple theoretical norm of
moral good, but a mystical sharing in the divine Being. ,,23
On the side of the recipient this impeccabilitas is nothing else but docility to the word
of God taught by the Spirit - hence permanence in communion with God. There is a
close bond between this "mystical principle of impeccability" and the " eschatological
character" of this privilege. "Impeccability" is to be definitively realized only in the fmal
phase of the Kingdom - here on earth we remain sinners. Yet the privilege of
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impeccability is not to be something new and unheard of, not something super-added
from outside; the principle of impeccability is given us with divine life in baptism, for
baptism means submission to interior truth. To the degree that the "seed of God" takes
root in us, "we do not sin." And the more the word of God becomes the object of our
experience the more we really become incapable of sinning.
What is the connection between Mary's impeccabilitas and her interior life of union
with God? St. Alphonsus offers as the capital reason her loving and always actual
contemplation: "On earth Mary thought of nothing but God, nothing pleased her but
God. Her blessed soul was in continual contemplation of God. The acts of love she
formed were innumerable. Mary did not repeat acts of love as other saints do; but her
whole life was one continued act of love; for by a special privilege she always loved God.
As a royal eagle, she always kept her eyes ftxed on the divine Sun of Justice.,,2 4
The high point of Christian life on earth is what St. John of the Cross calls the
"transforming union of love." According to St. John, "this divine union consists in the
soul's total transformation, according to the will, in such a manner that there may be
naught in the soul that is contrary to the will of God, but that in all and through all, its
movements may be those of the will of God alone.,,25 The saint speaks of a "secret,
tranquil and loving infusion of God by which the soul is inflamed with the spirit of love."
This transforming union is the complete development on earth of the life of grace begun
at baptism. The soul is united to God so intimately that it becomes what St. John calls a
"living flame of love." "In the total transformation of the will of the soul in the will of
God, the two wills are united in such a manner that they become one ... In fact, the will
of the soul, transformed into the will of God, is made the will of God. The will of the
soul is not lost, but has become God's will, and for that reason the soul loves with the will
of God which has become its own. So it will love God as much as it is loved by him."
It is disputed whether the transforming union inevitably involves conftrmation in
grace, and St. John is appealed to by both sides of the debate. But for our Lady there is
no doubt of the true mind of John of the Cross. In her case, he states, the transforming
union was in her soul from the beginning. There was no impression of created things to
turn her away from God, or to influence her in any manner. In other words, she was
confirmed in grace, possessed of impeccabilitas from her origins. 2 6
The evidence of the mystics enables us to say still more: not only was our Lady herself
"confirmata," she is also "conflImatrix" of others who receive confirmation in grace.
Gummersbach offers the example of Fr. G. Druzbicki, S. J. (d. 1662).27 He was
confirmed in grace on the feast of the Purification, February 2, 1627, at the age of 33,
through the intercession of Mary, and recognized that our Lady had obtained this
privilege for him. He calls her, "fundatrix et confirmatrix in Dei gratia." To her he prayed
for himself and for others: "Oh most worthy Virgin, I beg you, through your prerogatives
and prayers, by the merits of Jesus Christ and the will of the Holy Trinity to confirm my
will ... to see fit to fasten my will to the divine will and divine love inseparably. This is
your privilege ... it falls within the power of your intercession to request for us
conflImation in divine grace ... this belongs to the fullness of your maternal powers with
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respect to God. Oh beloved Virgin, use your power and efficacy to extend }'our privilege
to myself, and to others you know desire it according to the will of God.,,2 9 In the Mass
we pray to God daily: "fac me tuis semper inhaerere mandatis et a te numquam separari
permittas. "
V
Without referring specifically to impeccabilitas the Second Vatican Council spoke of
the relationship between holy Mary and holy Church in a way that can be regarded as an
invitation to further study of Mary's impeccabilitas, especially in its eschatological
implications for the Church.
Besides the liturgy constitution, quoted above, Lumen gentium treats the Mary-Church
theme, throughout chapter 8 as well as in a specific sub-section, numbers 60-65. Mary
shines forth to the community of the elect as the model of virtues. By 'contemplating
Mary's hidden holiness' the Church discovers its own identity, for "in the Blessed Virgin
the Church has already achieved a perfection whereby she exists without stain or wrinkle
(cf. Eph. 5, 27).,,30
What exists perfectly in Mary obtains only imperfectly in the Church, where the
"followers of Christ are still striving to overcome sin and grow in holiness." "The divine
Redeemer's loving mother here on earth ... in a singular way unmatched by
others ... through her obedience, her faith, her hope, and her burning charity cooperated
in the Savior's work. ,,31 " In seeking to give glory to Christ, the Church takes on a closer
resemblance to its sublime Type, as it steadily advances in faith, hope and charity, seeking
and obeying the divine will in all things. ,,32 Mary'S impeccabilitas is in accord with such a
stress on what God wrought in Mary, archetype of his Church. 33
The Council turned to the consummation of Mary's union with Christ, the
Assumption, at the end of chapter 8: "The Mother of Jesus, already glorified body and
soul in heaven, is the image and the beginning of the Church as it is to be perfected in the
world to come. ,,34 This is the eschatological stage of Mary's impeccabilitas.
If C. Ernst, O.P., is not reading too much into the sense of the original Latin decree on
ecumenism, there is a significant word change in paragraph four, where the Council
ponders the problem of how the Church, indefectibiliter sancta (Lumen gentium, no. 39),
can yet need purification constantly and include sinners in its membership. "For although
the Catholic Church has been endowed with all divinely revealed truth and with all means
of grace, yet its members fail to live by them with all the fervor that they should. As a
result, the radiance of the Church's face shines less brightly in the eyes of our separated
brethren and of the world at large, and the growth of God's kingdom is retarded. Every
Catholic must therefore aim at Christian perfection (cf. James 1, 4, Rom. 12, 1-2) and,
each according to his station, play his part that the Church which bears in her own body
the humility and dying of Jesus (cf. 2 Cor. 4, 10, Phil. 2, 5-8), may daily be more purified
and renewed, against the day when Christ will present her to himself in all her glory
without spot or wrinkle (cf. Eph. 5, 27)."
Only in her final glory will the Church be entirely purified - so the Council interprets
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Ephesians 5, 27. C. Ernst notes the interesting switch from the imperial membra eius (its
members) to the personal earn (Christus earn sibi exhibeat, "present her to himself") in
the decree on ecumenism, no. 4. He comments: "As the change of personal pronouns
suggests ("it" or "she") the Church is at once the heavenly bride, the virgin Mother, in
the attained perfection (without spot or wrinkle) of the Virgin Mary (Lumen gentium,
no. 65), and also the historical pilgrim Church of the faithful People of God striving to
overcome sin, needing to pray daily 'Forgive us our trespasses' (Lumen gentium, no.
40).,,35

I should like to conclude these remarks with a quotation from the late Joseph
Gummersbach, S. J., who over a period of several decades studied and wrote so well on
the theology of impeccabilitas. I pay tribute to his memory with a sense of gratitude also
for his great personal kindness.
In concluding the chapter, "Die Befestigung Mariens," in his 1 933 book,
Gummersbach summed up as follows:
So Mary lives in the radiance of the divine good pleasure as the Immaculate one,
the Incorrupt one, the ConfIrmed one. Truly the three privileges we designate by
these titles of dignity are 'great gifts,' as Trent said (session 6, canon 16, Denzinger
826). They come not from Mary's personal merit, but from her exalted place in
relationship to God, in the kingdom of his grace. God himself gave her this place as
pure grace through the merits of Christ. She was the first to drink from the
well-springs of the Redeemer; the most faithful likeness of Christ, she was the fIrst
to be confIrmed in grace. As God made her corredemptrix, so he made her also
confirmatrix secundaria of others who are confIrmed in grace. Indeed the Lord is
with her (Luke 1, 28).36

1 Translation from The Pope Speaks 7 (April, 1962) 338.
2 The English word, impeccability, conveys the sense of the Latin impeccabilitas only in part, so I
shall generally retain the Latin word in this article.
3 A. Minon, "Impeccabilite et liberte de Marie," in Revue Ecclesiastique de Li~ge 40 (November
1953) 356-361. On 'freedom and grace' see B. Hansoul, O.P., "Sketch of a Theology of Man," in
Theology Library, vol. 2, God and His Creation, ed. A. M. Henry, O.P. (Chicago, 1955) 347 ff;
AloisMi.i1ler, "Maria als Bild der Gnade und Heiligkeit," in Begegnung der Christen, eds. M. Roesle
and O. Cuilmann (Stuttgart and Frankfurt, 1959) 597-598, putting it in terms of the relationship
between 'fecit mihi' and 'fiat mihi.'
4 B. Lonergan, S.J., "Christus ut homo non solum non peccavit sed etiam absolute impeccabilis fuit,"
in De Verbo Incarnato (ad usum auditorum, editio tertia, Rome, 1964) 416 ff; F. Malmberg,
"Christi menschliche Freiheit und der Auftrag des Vaters," in Uber den Gottmenschen (QQ. Disp.
9, Freiburg, 1960) 115-122.
5 More than anyone else this topic was explored by Joseph Gummersbach, S.J., as follows:

Published by eCommons, 1968

9
29

University of Dayton Review, Vol. 5 [1968], No. 1, Art. 5
Unsundlichkeit und Befestigung in der Gnade nach der Lehre der Scholastik mit besonderer
Beriicksichtigung des Suarez (Frankfurt, 1933); "ConfIrmation en grace," in Dictionnaire de
Spiritualite', tome II, 1422-1441, in collaboration with Marcel Viller; "Befestigung in der Gnade,"
in Lexikon fur Theologie und Kirche, 2_ Aufl., vol. 2, 101-102; "Mariens Befestigung in der
Gnade," in Virgo Immaculata (Acta congressus mariologici-mariani Romae anno MCMLIV
celebrati), vol. IX (Rome, 1957) 333-353; "Befestigung in der Gnade," in Lexikon der
Marienkunde, 3/4 Lieferung (1959) 626-627. See in the New Catholic Encyclopedia the articles:].
]. Connelly, "ConfIrmation in Grace," vol. 4, 151-152; P.]. Kelly, "Impeccability," vol. 7, 395; E.
A. Weis, "Impeccability of Christ," vol. 7, 395-396.
6 Gummersbach, art. cit. in Virgo Immaculata, 333.
7 Among the customary references to St. Thomas, a frequent one is Summa theol., III, q. 27, a. 5;
Gummersbach gives others in his book, op. cit., through the chapter "Die Befestigung Mariens,"
198-228, esp. 202, and refers also to Alexander of Hales, Bonaventure and others.
8 Gummersbach, op. cit., 209.

9 loco cit., 214.
10 D. Stiernon, A. S., "Marie dans la theologie orthodoxe greco-russe," in Maria, itudes sur la sainte
Vierge, ed. H. du Manoir, vol. 7 (Paris, 1964) on "Ie probleme de la katharsis," 283-298.
11 In spite of its literal meaning of 'purifIcation,' such great fIgures as N. Cabasilas (d. about 1391)
and G. Palamas (d. 1359) did not understand the katharsis to mean that Our Lady was ever under
sin; see Stiernon, art. cit., 296.
12 Matthias ]. Scheeben, Mariology, 2 volumes (St. Louis, 1946-1947). Vol. 2, "Mary's Permanent
Immunity from All Sin," 112-139.
13 B. H. Merkelbach, O.P., Mariologia (Paris, 1939) no. 66 'an B. Virgo did possit impeccabilis?', pp.
147 ff.

14 The Glories of Mary, Part two: Sermons and Meditations (Baltimore, 1963) 23.
15 De veritate, q. 24, a.9, in Gummersbach, op. cit., 202, n. 19.
16 Boros, The Mystery of Death (New York, 1966) 125, 188 (notes 73 and 73); he says further:
"Esistentiary being with - and that means also, the state of original sin - belongs to the definition
of the nature of man's prenatal mode of existence and can only be removed by a wholly
exceptional intervention of God's grace - as in the case of Mary's Immaculate Conception." See
also K. Rahner, "The Theological Concept of Concupiscentia," in Theological Investigations, vol. I
(Baltimore, 1965) 347-382; also Rahner's essay on the Immaculate Conception in the same volume.
17 This phrase occurred in Ineffabilis Deus, by Pius IX, 1854-1855, at the definition of the
Immaculate Conception.
18 For the survey of opinions and their relationship to Mary's holiness, see R. Laurentin, "Saintete de
Marie et de l'Eglise," in Etudes mariales 11 (1953) 1-27; also his "Santita di Cristo e di Maria," in
Enciclopedia Cattolica, vol. 10, 1873-77.
19 A. Miiller, art. cit. (see note 3 above) 598-599 says that the Church with Mary is the Pleroma of the
grace of Christ. Mary alone, without the Church, was this Pleroma intensively, not yet extensively,
though the Church thought of as without Mary would not be the Pleroma intensively, for the
Church would not be then mother of the physical Christ in any of its members.
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20 Gummersbach, 0p. cit., 20l.
21 Scheeben, Mariology, vol. 2, 135-136. I do not imply Scheeben's understanding of the Holy Spirit's
role in the Church was at fault, but surely his words call for a clarification of the mutual roles of
the Holy Spirit and the Virgin Mary. See the remarks of R. Laurentin, reviewing some of the
writings of H. Miihlen, in "Bulletin marial," in Revue des sciences philosophiques et theologiques
50 (1966) 541-543; Laurentin with Miihlen rightly regards this as one of the most pressing
post-conciliar theological tasks.
22 I. de la Potterie, S.J., "L'impeccabilite du chretien d'apres 1 Joh., 3, 6-9," in L'Evangile de Jean.
Etudes et ProbIemes (Recherches bibliques, Bruges, 1958) 161-177.1
23 A. Charue, La Sainte Bible, XII (Paris, 1938) 537, as quoted by de la Potterie, art. cit., 175, n. 1.

24 The Glories of Mary, Part two: Sermons and Meditations (Baltimore, 1963) 156; in this reflection
on our Lady's virtues, here on "Mary's love for God," St. Alphonsus combines thoughts from St.
Bridget, Suarez and Bernardine de Bustis.
25

John of the Cross, The Ascent of Mt. Carmel, II, 5, 3.

26 0p. cit., III, 2, 10. On relationship between mystical heights and confirmation in grace, see C.
Truhlar, S.J., De experientia mystica (Rome, 1951), nn. 178 ff., pp. 172 ff.
27 Gummersbach, art. cit., in Diet. spirit. 1423-1426.
28 IDe. cit., 1425.
29 No. 64 in Lumen gentium; the translation used is mostly from The Pope Speaks 10 (1965) 394-400
for chapter 8.

30 Lumen gentium, no. 6l.
31 Lumen gentium, no. 65.
32 O. Semmelroth in his commentary on chapter 8 of Lumen gentium (Das zweite Vatikanische
Konzil, Teil I (Freiburg, 1966) 326-347, sees "jungfrauliche Brautschaft" as borne out by the
conciliar thought, e.g., by no. 63; it is interesting to recall that Scheeben argued for the
impeccabilitas from the 'bridal motherhood' of Mary.

33 Lumen gentium, no. 68.
34 Unitatis redintegratio, no. 4, emphasis added.
35 Cornelius Ernst, O.P., "Reflections on the February Editorial," in New Blackfriars 48 (April, 1967)
345-346; the same article appeared also under the title, "Lumen gentium. Some Aspects of the
Pilgrim Church," in The Tablet (London) for February 25, 1967, pages 205-6.
36 Gummersbach, op. cit., 228.
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